. In this connection, Mernissi quotes Mohammed as saying, "Vous en avez le droit [de reclamer le butin], mais ceux de vos hommes qui abandonment leur part des captifs recevront de moi six brebis pour chaque tete" (HP 174) ' You have the right [to claim booty], but those of your men who give up their share of captives will receive from me six sheep for each captive' (V 137) .
Even as she applauds Islam's egalitarian ideals, however, Mernissi acknowledges the contradictions between those ideals and the material relations from which Islam arose. She says, for example, that insofar as the survival of the new religion depended on a war economy of capture, the Prophet was forced to comply with the practice of taking booty. His compliance was subsequently used to rationalize male aristocrats' reversion to pre-Islamic practices such as the disinheritance of women, who were not allowed to make war and were assumed to be particularly vulnerable to capture. Emphasizing Islam's encouragement of critical reflection, Mernissi enjoins her readers to "question everything and everybody" (V 76) and to embrace the Islamic traditions that can support modem democracy while eschewing those that enforce anachronistic social hierarchies and forms of domination.
Mernissi has little patience with religious conservatives who long to restore the unitary community presupposed by the scene of the caliphate, "that of an Umma [community of believers], concentrated in a divine will that is necessarily unique and unified" (SO 256 20th & 21st Century Literature, Vol. 17, Iss. 1 [1993] , Art. 4 https://newprairiepress.org/sttcl/vol17/iss1/4 DOI: 10.4148/2334-4415.1310 millions of individuals each of whom is as important as the others" (SO 256 Loin de Medine, the search for form is presented as an instance of zjtihad, defined as an "effort intellectuel pour la recherche de la verite--venant de djihad, lutte interieure, recommandee a tout croyant" `an intellectual effort to seek truth-deriving from djihad, inner struggle, recommended to every believer' (6, n. 1). 4 Before looking further at the recent work of Mernissi and Djebar that concerns me here, I want to situate it in relation to some of their earlier work and propose a frame within which it might be read. The books I have mentioned so far mark a departure from Mernissi and Djebar's previously published writings insofar as they engage systematically and positively with Islamic texts and cultural traditions, however much they may contest today's hegemonic versions of those traditions.
In order to see the change in Mernissi's position, one has only to compare her celebration of "the ideal of the caliph at the beginning of the Hejira" in Sultanes oubliees (an ideal never attained by political
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It seems to me that the writing of Djebar implicitly legitimates contemporary Muslim women's "inner struggle against nationalist and fundamentalist lies" by linking it to the notion ofijtihad, the "inner struggle recommended to every believer." Yet Djebar by no means enjoins women to limit their struggle to their inner being or to their local context, for by shifting the focus of her writing from Algerian national history to the history of the Arab-Muslim world, she creates a symbolic space in which women from different Muslim cultures may construct political identities that enable them to work together effectively. Because Djebar's insistence on the search for form allows only for provisional, strategic identities, the latter are quite distinct from the essentialist Muslim identity that religious and other conservatives want to assign to Muslims in every historical period and every Muslim who argues that it is imperative "to develop a new version of Shari'a based on a modern interpretation of the sources of Islam," that is, the Koran and the Sunna, the customs attributed to the Prophet Mohammed or to the early Muslim community ("Kinder" 11).7 AnNa' im claims that certain passages in the Koran and the Sunna justify, and even require, the subordination of women and non-Muslims; he argues that these passages must be seen as directives arising from historical circumstances that do not pertain to modern life, and so must be rejected.
In order to reject them, the concept of ijtihad, defined as "independent juristic reasoning" (11), must be historicized and revised so as to allow for re fonn that goes beyond the framework of Shari'a, which in its present form disallows the abrogation of texts in the Koran and the Sunna. Such a reform would "enable Muslim peoples to exercise effectively their right to self-determination in accordance with the principle of reciprocity. This would require, for example, the elimination of institutionalized discrimination against women and non-Muslims and the authoritative repudiation of hostile and aggressive conceptions of international and intercommunal relations" (12) (13) . Only under these conditions, says An-Na'im, can colonized peoples "recover from the colonial 7
intrusion" (4) Moreover, by looking at the range of meanings the term hijab has acquired in Islamic tradition, she is able to show that the fixation on its sense as a veil for women is unjustified. Memissi tells us that the root of the related verb hajaba means "to hide" and thus gives the term a visual dimension that goes beyond concealing the female body. It also has a spatial dimension, since it marks a threshold or border; in the realm of abstract ideas, it means a forbidden space . To have the hzjaba of the sacred shrine, the Ka'ba, is to be in charge of protecting it. And for Muslim Sufis, the mahjub, or veiled person, is one who is dominated by sensual or mental passion and thus does not perceive the divine light (120-21).
Mernissi shows too that the establishment of the hijab as the practice of veiling women in public space comes in response to renewed military trials and civil war in Medina at the end of the Prophet's life.
Contrary to the Prophet's wishes that all Muslims respect the prohibition on ffina (violence among Muslims) and on zina (illicit sexual relations), `Umar, one of his Companions, advocated the hijab for women who were being accosted in the street, that is, for freeborn women whose protection by a covering would safeguard freeborn men's certainty about paternity. This solution was proposed because the men who had accosted the Prophet's wives explained that they had taken them for slaves. There was no question of protecting slave women from ta'amzel (abduction) for, according to Mernissi, the men in power were determined to preserve their prerogative of taking women at will, and would only go so far as to ban violence against elite women. Mernissi is at her finest disclosing the interconnection of gender and class oppression in `Urnar's policy:
The female Muslim population would henceforth be divided by a hijab into two categories: free women, against whom violence is 10
Studies in 20th & 21st Century Literature, Vol. 17, Iss. 1 [1993] which by definition has no limits, occupies no identifiable territory, and thus is regarded as a "menace" 'threat' (43) by Muslims. Noting triumphantly that in Arab-Muslim history the threat of uncontrolled freedom is often "concretisee par une femme" 'embodied in a woman' (43), Djebar's text celebrates numerous rebellious women whose poetic prowess rivals Mohammed's and endows them with a power that they consider to be divine. Consider, for example, the sequence on the prophet Sadjah, an ambitious rival of Mohammed who left her native Moussoul in Mesopotamia to lead an army into Arabia. Her language and culture are Arabic; she has been raised as a Christian:
A Moussoul, avant qu'elle ne parte, on a dli lui parler du prophete Mohammed, lui depeindre sa beaute d'homme, ses vertus de croyant, sa douceur de mystique, son courage de chef guerrier.
Elle a rove de lui, elle a desire le rencontrer, certainement pas en femme prete pour son harem. Non, en egale; ne possede-t-elle pas, elle aussi, le Verbe? Elle cree des images, elle invente des rythmes, elle &bite, sans qu'elle fasse effort, des grappes de stances obscures mais etincelantes. . . . Dans de teller transes, elle est vraiment possedee: elle a decide d'appeler, elle aussi, "Dieu," ce feu de poesie de voratrice qui la brftle. (46) In Moussoul, before she left, she must have been told about Mohammed, his male beauty, his virtues as a believer, his mystic gentleness, his courage as a warrior chieftain. She dreamed about him, she wanted to meet him, certainly not as a woman ready to take her place in his harem. No, as his equal. Does she not possess the Verb, too? She creates images, she invents rhythms, she effortlessly generates clusters of obscure but brilliant stanzas.
. . . In such trances, she is truly possessed: she too has decided to give the name "God" to this fire of consuming poetry burning in her.
Sadjah's rebellion is undone when she is forced to ask for a dowry in marrying Mosailirna, another prophet and rival of Mohammed. Abandoned by her people, she ends by converting to Islam.
Along with Sadjah, one can cite Selma as a woman who embodies "le lien dangereusement troublant de la feminite avec la rebellion armee" 'the dangerously disturbing link between femininity and armed rebellion' (37) . The daughter of a rebel chief, she is taken prisoner and converted to Islam. Subsequently, however, Selma renounces her new religion and takes up arms against the Prophet on learning that her brothers have been martyred. Her struggle is waged not in the name of religion but as a way of avenging her captivity and, like Sadjah, she wants to challenge Mohammed, "combattre face a lui, en egale" 'to fight against him as an equal' (37 Studies in 20th & 21st Century Literature, Vol. 17, Iss. 1 [1993] , Art. 4 https://newprairiepress.org/sttcl/vol17/iss1/4 DOI: 10.4148/2334-4415.1310
defeats Selma, though not, perhaps, without her subjugating him in her own way by demanding that he put her to death -` Tue-moi!" 'Kill me' (39)-rather than return her to captivity. The pattern of female rebellion and defeat is no less evident inside the Umma, notably in the life of the Prophet's daughter Fatima, than in the lives of Sadjah and Selina who momentarily threaten the Umma from without. Disputing the elites' decision to choose a successor to Mohammed without consulting her or her husband Ali, Fatima "va dire `non' . en plein coeur de Medine" 'is going to say "no" . . in the heart of Medina' (75). Fatima's refusal to pledge allegiance to the caliph Abou Bekr stems not just from her exclusion from the political process, however. It stems also from the fact that Abou Bekr has decided to disinherit her. The caliph makes this decision after much urging from `Umar (the same Companion who had advocated the hijab for freeborn women), on the basis of a literal interpretation of the Prophet's pronouncement that "Notts, les Prophetes, nous ne donnons pas en heritage ce qui est laisse derriere nous, car ceci est un don" 'We, the Prophets, do not bequeathe to our children what is left behind us, for this is a gift' (83) . Despite Fatima's insistence that the term "gift" refers to the gift of prophecy, and that the Prophet's declaration is intended to prohibit the establishment of a dynasty, the hesitant caliph finally rules that the Prophet's daughter must not inherit any of her father's possessions. Abou Bekr's decision sets a precedent which, for centuries, will have disastrous consequences for Muslim women:
Fatima, la depouillee de ses droits, la premiere en tete de toute une interminable procession de files dont la desherence de fait, souvent appliquee par les freres, les oncles, les fils eux-memes, tentera de s'instaurer pour endiguer peu a peu l'insupportable revolution feministe de l'Islam en ce VIIe siècle chretien! (79) Fatima, the woman stripped of her rights, the first in an interminable procession of daughters whose de facto disinheritance, often imposed by brothers, uncles, and even sons, will be established [as a precedent] ' (75) . But on the other, in addition to his obvious concern that Fatima "se sente troublee dans sa foi" 'feel shaken in her faith' (74) if the daughter of God's enemy becomes a co-wife, Mohammed acts on the basis of an identification with his daughter ("une partie de moi-meme" 'a part of myself [74] ), an identification which casts doubt on the right to polygyny: "Ce qui bouleverse Fatima me bouleverse!" ' what upsets Fatima upsets me!' (75) . These doubts, valorized in a novel celebrating "1 'espace de note foi interrogative" 'the space of our interrogative faith' (63), displace another experience of doubt that has been granted legitimacy in Muslim culture, the doubt about women's fidelity in marriage, which is said to weigh "une fois, mine fois, sur chaque Musulmane, aussitot qu'elle prend epoux" 'once, a thousand times, on every Muslim woman as soon as she takes a husband' (288).
If Fatima embodies doubt as a force that challenges male domination, she also embodies doubt bearing directly on female empowerment. The source ofdoubt is Fatima's uncompromising refusal to accept Abou Bekr's caliphate, coupled with her refusal to see the caliph's daughter Aicha (or anyone else outside her immediate family) as she is dying. This double refusal leads the reader to wonder whether Fatima saw herself as Abou Bekr's rival for temporal power, a power to which Aicha herself aspires: "Se tenant derriere son pere, et souvent face a lui, elle commence sa formation politique. Aicha au coeur de Medine" 'Standing behind her father, and often face to face with him, she began her political training' (292) . Aicha will later say of Fatima that she most resembled the Prophet "par son langage" 'in her speech' (80), and it is women's speech that most empowers them in Loin de Medine.
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